This article examines some of the earliest literary evidence for Ahl al-Bayt shrines, contained in the so-called Ṭālibid genealogies. First written in the mid-to late-9th century, nearly contemporaneously with the development of the earliest shrines themselves, these sources were often written by (and perhaps mainly for) the Ahl al-Bayt themselves, providing a picture that the family itself sought to preserve and convey. According to these sources, by the end of the 9th century there clearly were burial places of the Ahl al-Bayt, and especially of the ʿAlid family, that were visited. Such sites were associated with a number of ʿAlids who were not Shiʿite imams, but "regular" members of the family; thus they were not places of pilgrimage for the Shiʿa only, but sites of veneration that could be shared and even developed regardless of sectarian affiliation. The sites, moreover, became focal points for the Ahl al-Bayt, many of whom settled around them, and came to benefit from their waqf arrangements and the pilgrimage "traffic" around them.
shrines in Jerusalem, Damascus and Cairo, to the many smaller places of worship elsewhere: in many ways, different kinds of funerary buildings have become a quintessentially Islamic sight over a vast geographic and cultural area. Yet, the relative scarcity of funerary buildings dating to the first three centuries of Islam has long puzzled scholars especially of Islamic art. Should we assume that funerary buildings of the first three centuries of Islam did not survive, or did they never exist? Where did the building types originate?1 In what ways did the disapproval of some Islamic scholars of the building over graves influence social praxis?2 How do we account for the relatively sudden appearance of shrines and tombs after the ninth century?
Some of the earliest surviving examples of Islamic funerary architecture are sites attributed to the Ahl al-Bayt, the family of the Prophet Muḥammad, often equated with Shiʿism. In his famous 1966 article on "The earliest Islamic commemorative structures", Oleg Grabar suggests that Shiʿism and secular glorification were "the two factors which first caused the growth of mausoleums", and these two factors "remained throughout as the main source of memorial constructions".3 Indeed, the role of Shiʿism and Shiʿite dynasties played in the development and formulation of Islamic funerary and commemorative architecture remains central to the discussion on the origins and early development of Islamic shrines.4 Amongst those arguing against placing too great an emphasis on the influence of Shiʿite dynasties is Christopher Taylor: ". . . it is doubtful", he says, "that the genesis of monumental commemorative and funerary architecture in Egypt owes itself primarily to Shiʿi inspiration."5 Taylor's research has focused mostly on medieval Egypt and Syria, where the rule and patronage of the Fāṭimid dynasty may well present a special case. Yet even here, the shrines to members of the Prophet's family can be shown to have had universal appeal. He suggests that one should understand the cult of Muslim saints as part of the larger and long-standing phenomenon of the veneration of the dead in the Middle East. Taylor emphasizes that the visitation of graves (ziyāra) is a central aspect of this continuing tradition.6
It is in this context that the shrines of the Ahl al-Bayt, and in particular the shrines of the ʿAlids, Muḥammad's descendants through his daughter Fāṭima and his cousin ʿAlī, need further attention. Two recent studies have looked at some of these shrines and examined their origin and relationship with Shi'ism: Whilst James Allan's work focuses on the art and architecture of the shrines of the Twelver Shiʿite Imāms in Iraq and Iran and emphasizes the Shiʿite character of the sites, Stephennie Mulder examines the shrines of the ʿAlids in medieval Syria and suggests that they often served as unique spaces of inter-sectarian exchange and devotion.7 This paper contributes to the discussion by evaluating some of the earliest literary evidence for Ahl al-Bayt shrines, contained in the so-called Ṭālibid genealogies. It argues that the appearance of and increased attention to ʿAlid shrines from the ninth century onwards had little to do with Shiʿism or Shiʿite patronage, but may be seen as consistent with the wider development of the rise of 5 Taylor, "Reevaluating the Shi'i Role", p. 1. Grabar's arguments and their influence on later scholarship were eloquently summarized by Taylor. Taylor's point is developed in the work of Joseph Meri on the cult of saints in medieval Syria. He highlights the sacred aspects of shrines and pilgrimage among Muslims, Jews, and Christians, and stresses the sharing of a fundamental set of rituals around the veneration of saints; see Josef Meri, the descendants of the Prophet Muḥammad as a social class, independent of sectarian affiliation. Contrary to the view of Ibn Taymiyya, who fiercely condemned the visitation of tombs and termed it a heretical innovation (bidʿa) of the Shiʿite Buyids, the veneration of ʿAlid saints was a Sunni cult in as much as it was a Shiʿite one;8 indeed, there was little specifically Shiʿite about the reverence for the family of the Prophet.9 Rather than a sign for the spread of Shiʿism, the emergence and visitation of ʿAlid shrines were an expression of what may best be termed "ʿAlidism"-the non-sectarian reverence of the Prophet's descendants.10
The Ṭālibid genealogies are of particular relevance as they began to be written in the mid-to late-ninth century, and are thus contemporaneous with a proliferation of shrines associated with the descendants of the Prophet Muḥammad. Based mostly on locally collected registers, these works especially emphasize which lineages continued and which ones died out. Their primary intent was to delineate who did and who did not belong to the family of the Prophet, and was thus entitled to certain privileges; their purpose was to consolidate and legitimize the family's standing as a distinct and distinguished social group.11 Even though these sources are primarily interested in the discussion of genealogical questions, real or imagined, and do not provide extensive information on the shrines, they nonetheless offer some of the earliest references to burial places of 9 Kazuo Morimoto has recently drawn attention to a highly interesting group of Sunni traditions on the Prophet's family. Recommending the good treatment of the ʿAlids in a variety of ways, these "edifying stories" were transmitted across sectarian boundaries, and show that "at the level of the day-to-day practice of believers, there has been no significant difference between the behaviors that advocates of the special treatment of the sayyid/sharīfs in either sect have promoted. members of the Prophet's family. They include references to sites associated with ʿAlids who are not known to have played any significant religious or political role. As both material and literary evidence for Islamic shrines are scarce for the first three centuries of Islam, this early material is of much value. Moreover, similar to the increased interest and emergence of Ahl al-Bayt shrines from the ninth century onwards, the proliferation of this literature is itself reflective of the rise of the ʿAlids as "the first family of Islam". ʿAlidism As I have described in more detail elsewhere, the emergence of the ʿAlid family as a distinct and distinguished social group was intimately connected with the rise and decline of the ʿAbbāsid caliphate.12 Until the ʿAbbāsid Revolution of 750, the "family of the Prophet" had generally included all of the Banū Hāshim; the movement that brought the ʿAbbāsids to power had called for "the chosen one from the family of Muḥammad" (al-riḍā min āl Muḥammad)", generally understood to be a Hāshimite.13 Of course, some of the movement's supporters, and certainly most of the ʿAlids themselves, had expected the revolution to enthrone a closer relative of the Prophet than an ʿAbbāsid-preferably an actual descendant of the Prophet, a Ḥasanid or Ḥusaynid.14 When this was not the case, and a number ʿAlid revolts in the years and decades after the Revolution were unsuccessful, the ʿAlids began to delineate more precisely who was included in the Ahl al-Bayt.15 In very general terms, it was the distinctiveness from their ʿAbbāsid cousins that was at the centre of this new self-definitionʾAbbāsids versus Ṭālibids. 16 Moreover, whilst the rise of the ʿAbbāsids to the caliphate marked the starting point for a clearer definition on part of the ʿAlids of the true "family of the Prophet" (Ahl al-Bayt), the decline of ʿAbbāsid power from the ninth century onwards gave the ʿAlids the opportunity to re-position themselves as the Prophet's legitimate heirs, genealogically, politically, as well as socially. Indeed, there were various ways in which the ʿAlids' sense of a distinct and distinguished group took shape particularly in this period of "ʿAbbāsid decline":17 many ʿAlids left the Ḥijāz and settled especially in 15 Of course the definition of who belongs to the Ahl al-Bayt very much depended on the context, and on who did the defining; see for example M. Sharon, "People of the House", EQurʾān; for an excellent discussion of the related question of who qualifies as a sharīf, see C. van Arendonck/W. A. Graham, "sharīf ", EI2.
16 I focus on the ʿAlids (rather than the wider kinship group of the Ṭālibids) to emphasize that at the centre of the emergence of this Islamic aristocracy were indeed the descendants of ʿAlī, first and foremost his offspring from the marriage with Fāṭima, the Ḥasanids and Ḥusaynids.
17 The most succinct discussion remains Hugh Kennedy, "The Decline and Fall of the First Muslim Empire", Der Islam 81 (2009), pp. 3-30.
FAMILY TREE the Islamic East to become one of the local elites of their cities;18 the ʿAlids' marriage patterns became increasingly restrictive, so that ʿAlids were to marry only other ʿAlids;19 the office of the niqāba, the headship of the ʿAlid family, was introduced and quickly spread all over the Islamic world;20 and genealogical works of the Ṭālibids, thus excluding explicitly the ʿAbbāsid branch of the Banū Hāshim, began to be written in the middle of the ninth century. All of this points to the strengthening of an ʿAlid identity, the currency of which was genealogy, not religion; indeed, whether Sunni or Shiʿite, the important matter was to be, or to claim to be, a descendant of the Prophet.
It was also at this time that ʿAlid shrines, if not first built, received new attention. One well-known example is the construction around the tomb of Fāṭima, sister of ʿAlī al-Riḍā (d. 203/818), in Qum, thought to be one of the earliest Muslim shrines in continuous use.21 Grabar tentatively dated it to the second half of the ninth century, emphasizing the difficulty of determining the precise structure of the tomb.22 But whatever the structures, both Sunnis and Shiʿites were involved in developing the shrines of the Ahl al-Bayt: the most famous sites are perhaps the shrine at the supposed graves of ʿAlī and Ḥusayn at Najaf and Karbalāʾ, re-commissioned 20 With the office of the niqāba, it was clear that the ʿAlids had developed a self-consciousness as a group, and that they were considered to be distinct from the rest of society by others as well. 
Ṭālibid Genealogies and ʿAlid Shrines
As Kazuo Morimoto has shown in various studies, the early Ṭālibid genealogies are an intriguing group of works: based on family (or local) registers, they were mostly written between the ninth and the eleventh century by genealogists (the nassāba) who were predominantly themselves ʿAlids or Ṭālibids.25 They cover the genealogical information on the different branches of the family of the Prophet (usually in full for the first few generations, then only selectively), and give some (usually little) historical information on certain family members. The best known and most widely used of these works is the is frequently quoted by later genealogists, such as Ibn ʿInaba, and thought to be very reliable. As regards the information on shrines, his knowledge (or interest) is not as detailed as one would wish-clearly al-Bukhārī was a genealogist, not an architectural historian. Nonetheless, some relevant information regarding the existence of known burial sites, the increasing importance of the shrines for the ʿAlids and the wider Muslim community, and the vocabulary used to describe them can be gleaned from al-Bukhārī's Sirr al-Silsila and some of the later genealogies. Let us deal first with the question of vocabulary.
Thomas Leisten points out that none of the surviving inscriptions on mausolea or shrines before the 7th/13th century use the word qabr. He moreover emphasizes that the terminology employed to distinguish between different types of early funerary architecture was far from clearly defined also in the literary material-qubba, turba, mashhad, or more rarely masjid and qabr were used relatively interchangeably.28 The geographer al-Muqaddasī in the Aḥsan al-Taqāsīm, for instance, speaks of the graves (qabr) of ʿAlī and Ḥusayn in Iraq, at a time when there were monumental structures in place, some of which al-Muqaddasī himself describes.29
The evidence from al-Bukhārī's Sirr confirms a certain fluidity regarding terminology. He uses the words qabr (grave) and mashhad (shrine or tomb, usually for a martyr/saint) when mentioning the places where ʿAlids were buried,30 and it is certainly questionable whether the use of the word qabr as opposed to mashhad implied that there was no noteworthy architectural structure extant. In fact, there certainly were structures in some of the places al-Bukhārī refers to as qabr. For instance, he speaks of the qabr of Muḥammad al-Jawād in the Maqābir Quraysh in Baghdad-as we know from other authors, by the early tenth century this shrine had seen various kinds of building activity.31
Nonetheless, there appears to be a certain difference between the terms. In all three cases, he says that the mashhad is well-known (ẓāhir) and mentions the term in connection with visitation (ziyāra). There is no mention of ziyāra when he uses the term qabr, and only once does he say that a qabr is well-known.35 Admittedly, the sample is rather small, and in the absence of further evidence one may only tentatively suggest that the vocabulary choice does indicate some sort of distinction. What is clear, however, is that all three ʿAlids buried in a mashhad are not known to have been of particular importance to the Shi'a. They are not known to have played any significant historical role, nor do they appear in the early Shiʿite visitation guides.36 These three tombs, and perhaps also the sites described as qabr, are thus some of the first recorded examples of shrines to venerate "regular" members of the Ahl al-Bayt (i.e. not shrines , 1981) Whatever the political context may have been, this was an important gesture of Sunni patronage, again showing the potentially inter-sectarian nature of such shrines. 41 The third point emphasized in the genealogies is the fact that the areas around the shrines became focal points for members of the family of the Prophet. The role played by the ʿAlids themselves in this development has been discussed in some detail by May Farhat, in her work on the shrine of ʿAlī al-Ridā at Mashhad. She suggests that "the main impulse for the survival of the shrine was linked to a class of sayyids, descendants of the Prophet, who assumed the shrine's charismatic tradition, and appealed to a wide constituency, unfettered by ethnic and sectarian divisions". 42 A similar situation is to be envisaged at a number of other places as well. The area around the shrines of the Twelver imāms in Baghdad, for instance, seem to have been so populated by ʿAlids that they required their own naqīb (syndic or registrar): the early eleventh-century genealogist Shaykh al-Sharaf al-ʿUbaydalī (d. 435/1043) has some references to the "Maqābir Quraysh" in Baghdad as a place where certain lineages had settled, and even held the niqāba. 43 For the city of Qum, the site of another major shrine complex, the local historian al-Qummī records a book of monthly wages (kitāb-i mushāhara) in 371/981, from which the ʿAlids were entitled to a pension (waẓīfa) of 30 mann of bread and 10 silver dirhams. 44 Much economic activity took place at certain shrines, and towns and cities grew around them. Ibn Isfanyār, for instance, mentions the building of houses and shops in Sāmarrā, the site of the ʿAskariyya shrine, on the order of ʿAḍud al-Dawla: the Būyid is said to have "surrounded these holy places with houses and bazaars [. . .]".45 Associated with the shrine at Karbalāʾ is a story told by Ibn al-Jawzī: When the Būyid vizier al-Dabbī died in 398/1007, he had wanted to be buried in the mashhad complex; with the help of one Ḥanafī shaykh Abū Bakr al-Khwārazmī, his son offered the naqīb of the ʿAlids, who was in charge of such matters, 500 Maghribī dinārs for a turba in the complex. 46 The naqīb allegedly declined the payment graciously, but agreed that the vizier could be buried in the mashhad complex and even escorted the coffin personally to the grave site. Even if formally declined in this case, money was clearly to be made around the shrines. So much so, in fact, that another genealogist, Ibn Funduq al-Bayhaqī urged the naqīb to ensure that the poor members of the family (sādāt) find employment and work, "so that there is no need for them to go begging around our mosques [. . .]".47
Conclusion
Whilst the recording of burial sites was not a priority for the authors of Ṭālibid genealogies, these sources nonetheless provide some new and exciting information on the development of Islamic funerary sites, particularly on ʿAlid shrines. The examination of al-Bukhārī's Sirr al-Silsila, one of the earliest extant genealogies, shows that by the end of the ninth century there clearly were burial places of the ʿAlid family that were visited. Many of the ʿAlids mentioned were not Shiʿite imāms, but "regular" members of the family. The work, thus, gives some of the earliest references to the type of places that came to be venerated all over the Islamic world: shrines to local saints, who more often than not were outfitted with a Prophetic genealogy.
Moreover, the vocabulary to describe the burial sites of ʿAlids was fluid, though not entirely interchangeable. Though this needs to be further investigated, the use of the simple qabr (grave) did not necessarily mean that there was no structure in place, whilst the term mashhad may indicate some sort of pilgrimage activity. The sites, moreover, were by no means places of pilgrimage for the Shiʿa only, but places of veneration for members of the family of the Prophet that could be shared, at least at times, regardless of religious affiliation, and they were frequently developed by both Sunni and Shiʿite patrons. Finally, the shrines became major focal points for the descendants of the Prophet, many of whom settled in the areas around them, and benefited from and contributed to the economic activity associated with the sites.
It must be emphasized again, however, that the information in the Ṭālibid genealogies regarding shrines and funerary sites is by no means exhaustive. One example is the mausoleum of the Zaydī ʿAlid Ḥasan b. Zayd at Amul. According to Ibn Isfandyār, al-Ḥasan b. Zayd ordered the building of the monument before his own death in 270/884 to deceive his enemies. Al-Bukhārī and the later genealogists do not mention a tomb or any building activity, even though they preserve lengthy accounts on Ḥasan b. Zayd, including the circumstances of his death. 48 Thus, one puzzling question is why the existence of tombs and shrines is so rarely discussed, in the genealogies as well as in other types of Islamic historiography. Indeed, there are other, perhaps more obvious works where such information is similarly lacking. Al-Iṣfahānī's Maqātil al-Ṭālibiyyīn comes to mind, a work that recounts a long list of members of the family of the Prophet who were slain. Save two references on the destruction of the sites in Iraq by al-Mutawakkil and the tomb of Mūsā al-Kāẓim in Baghdad, al-Iṣfahānī hardly mentions a grave.49 This is curious, especially in view of the great amount of information given about the places of death, or funerals, in the Maqātil as well as many of the other early histories: we are frequently told who prayed over a body or who lead the funerary procession, but rarely is there any mention of the grave, or any funerary construction.50
Not all eventual shrines, of course, were set among designated grave sites. Leisten has drawn attention to the common practice of house burials, of which little has thus far been written. Some of the well-known ʿAlids of 48 Ibn Isfandyār, Tārīkh-e Ṭabaristān, p. 27; Leisten, Architektur für Tote, p. 102. 49 See al-Iṣfahānī, Maqātil al-Ṭālibiyyīn, pp. 597-599, for the destruction of the gave of al-Ḥusayn at Karbalāʾ; p. 505, for the funeral and grave (qabr) of Mūsā al-Kāẓim in the Maqābir Quraysh in Baghdad, where one gets the sense that there was no great structure there (he describes the location of the grave in relation to another grave, of one ʿĪsā b. ʿAbdallāh al-Nawfalī).
50 See Halevi, Muḥammad's Grave, for references on funerary processions and rites.
